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This research responds to the eventual (and very necessary) process of dismantling and
unlearning the white Australian culture in favour of pluriversal, decolonial, and relational
ecologies. However, the ways in which we go about collectively re-imagining this future is
unclear. This research documents my own personal journey to explore and integrate my
Celtic ancestry so that it can be a source of wisdom and inspiration for assisting myself
and other white people for co-creating regenerative and pluralistic futures alongside
indigenous and culturally diverse migrants on the lands of so-called Australia. This study
is contextualised through a brief reflection on an abstracted chronology leading up to and
including the colonisation of Australia and the subsequent creation of a modern ‘White’
Australian monoculture, made possible through the assimilation of culturally diverse
migrants, and Aboriginal and Torres Strait Islanders. This research looks for opportunities
which moves beyond linear notions of time and colonial notions of place and geographical
boundaries. It does this by highlighting the learnings and knowledge that can be found in
the form of ancient seasonal calendars which reflect the rhythms and cycles of life, and
the way in which ancient rituals and practices framed through a bioregional lens can help
foster rootedness and authentic connection to place. Ultimately, this study provides a
different view on decoloniality which not only offers the perspective of someone
descended from the ‘oppressor’ class but seeks to establish connections with people from
different cultures and thus furthering the relationship we have as humankind.
Decoloniality; Eco-spirituality; Celtic culture; Bioregionalism

1. Introduction
Many of the issues we face in Australian society are cultural. This research, written on the lands of the
Turrbal and Yuggera People, responds to the eventual (and very necessary) process of dismantling the
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dominant white1 Australian monoculture in favour of decolonial, pluriversal, and relational ecologies to
create sustainable and Just2 futures. While this particular response is a personal journey which seeks to
answer the question — who am I in this skin, on this land, and in this time? it forms part of a larger
exploratory project which encourages settler Australians to reflect on who we are and want to be, what
kind of world we want to live in, and our role in both imagining and creating that world. It could be
considered a clarion call — but not one which demands loud action with shallow and short-lived
outcomes, but rather a quieter, more meaningful and reflective process with longer-lived outcomes.
This study explores ancestry as a tool for this reflection and documents a personal journey to draw
learnings and inspiration from Celtic knowledges and eco-spiritual practices to assist in re-imagining
regenerative and pluralistic futures, alongside indigenous and culturally diverse migrants on the sacred
lands which have come to be known as Australia. This is not a cue for venerating white ancestry or any
other aspect of white racial identity beliefs, nor is it a mission to revive a culture and way of living which
most white Australians no longer belong to or affiliate with. It acknowledges the liminality that many
white people (myself included) find themselves in and invites us to mourn the loss and disconnection
from our various ancestral lands so that we can thoughtfully, carefully, and respectfully create new ways
of living and being which is connected to the lands of which we now reside.
This paper posits that the crises that we face are cultural problems with a spiritual solution. There is an
opportunity for us to move beyond linear notions of time and colonial notions of place & geographical
boundaries in order to locate self while cultivating our sense of identity, culture, and belonging in
relation to the land and our local environment.
Note: Throughout this study I refer to aspects of First Nations knowledges and perspectives. While I
endeavour to do so by referencing the words of Indigenous authors and scholars, I acknowledge that
there are inherent complexities in sharing perspectives from a culture of which I do not belong to. I
want to acknowledge and state that I am a non-First Nations person, writing from a non-First Nations
perspective, and while I carry out this work as part of my own personal process of decolonising my
worldview — I make no claims to be an expert in First Nations knowledge, and my intention in sharing
these perspectives in relation to my work — is to do so both respectfully and purposefully.

2. Background
There are interesting parallels between the disconnection from the land due to modern day
urbanization and that which occurred in the lead up to white settlement in Australia. During the
Industrial Revolution in Britain during the 18th Century, many people moved from farms to overcrowded
cities looking for work (Sydney Living Museums, 2014). As cities grew and the population increased,
many were left with no work or money — creating a generation of ‘urban poor’. Many stole to survive.
During this time, prisons were full, America refused to accept any more convicts from England, and a
third of the prisoners on hulks3 were dying of disease (Sydney Living Museums, 2014). From 1788 until
1868, criminals of low-grade offences were removed from their loved ones and their motherland, and
sent to Australia, often on one-way tickets, knowing they would likely not be able to return (Sydney
Living Museums, 2014). Most were from England and Wales, with a smaller percentage of Irish, and
While there is no singular ‘white race’, in the context of this study, ‘white’ refers to fair-skinned people from British and Celtic
ethnic backgrounds which were the countries responsible for initiating the colonisation process in Australia and does not refer
to people from European backgrounds which are ethnically, culturally, and linguistically diverse.
2
Morally and ethically fair.
1

3

Prison hulks are former shipping vessels which were modified for the detention of prisoners. In Britain they were often
decommissioned navy vessels – repurposed to address the issue of overcrowded land-based prisons.
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even less Scottish (National Museum Australia, 2021). Once they arrived, they were sentenced to hard
labour in tough conditions — building the new colony. Today one in five Australians are a descendent of
a convict (Williams, 2015). While Australian public sentiment over its convict history fluctuates between
feelings of pride and shame — as highlighted by Merran Williams (2015), this aspect of Australian
history illustrates the potential existence of unacknowledged and untreated shared ancestral trauma
attributable to the violent dislocation from ancestral lands for many white Australians. This is likely a
contributing factor of the current feelings of disconnection and yearning that so many feel. However, it
is important here to recognise that any trauma that convicts experienced was relatively short-lived, with
many offered (stolen) land and the opportunity to live as free settlers. Therefore, to focus only on the
convict aspect of Australia’s history would be to ignore the ongoing legacy of colonization of stolen land
and the trauma inflicted on its First Nations people, with impacts including poor health & social
outcomes, and reduced life expectancy (Wyld, 2019). Furthermore, solely focusing on the negative
aspects of the convict experience disregards the inherent privileges of being white, and the way in which
descendants of both settlers and convicts continue to benefit from Indigenous dispossession.
Today, while Australia is home to diaspora from 270 different ethnic groups, most Australians are
descendants of European and British ancestry, while Indigenous Australians make up only 2.4% of the
population (Australian Government, 2021). The ugly reality behind these statistics includes violent
assimilation policies against Indigenous peoples and the Immigration Restriction Act (commonly referred
to as the ‘White Australia Policy’), which restricted immigration for non-white people using racist
strategies — until it was abolished in 1973 (Johnstone, 2021). Despite the introduction of multicultural
policies & the Racial Discrimination Act during the 1970’s, and the introduction of the Native Title Act &
Reconciliation initiatives during the 1990’s, there is no denying the ongoing influence that colonial
culture continues to have on our way of life.

3. Why does this matter?
We need to know how we got here in order to inform our understanding of where we are now, and how
we might begin to approach our way of addressing the issues we are currently facing – of which there
are many. Like many other parts of the world, Australia is experiencing the social and ecological impacts
of increasing urbanization, the subsequent disconnection from our natural ecosystems, and the
increasing ‘othering’ of both human and non-human life, all while grappling with the existential threat of
climate change. In the 233 years that white people have been on this continent, we have colonized the
landscape and drastically impacted on the natural environment (Australian Bureau of Statistics, 2010).
According to the Australian Bureau of Statistics (2010), Australia has experienced the largest
documented decline in biodiversity of any continent over the past 200 years, and the list of threatened
species continues to grow. While many countries have made significant commitments towards targets
to limit global temperature rise of 1.5 degrees Celsius over preindustrial levels under the Paris
Agreement, Australia has been accused of inaction on climate change in various reports. Australia was
ranked last for climate action on the 2030 agenda for Sustainable Development Goals (SDGs) out of 193
United Nations Member Counties in the latest Sustainable Development Report released in June 2021
(Sachs et al., 2021). It was also ranked second last in Climate Change Performance Index in 2020 (J.
Burck, 2020).
While our lack of action on a governmental level may indicate a level of national apathy in relation to
these alarming statistics, there are insights into feelings of personal grief about the situation which
indicate the implications of climate change for our individual emotional and spiritual wellbeing. This
feeling, termed ’ecological grief’, is described in a Nature Climate Change article as “the grief felt in
relation to experienced or anticipated ecological losses, including the loss of species, ecosystems, and
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meaningful landscapes due to acute or chronic environmental change” (Cunsolo & Ellis, 2018a), and is
related to feelings of homesickness while still in place, and also a loss of self-identity in relation to
environmental changes (Cunsolo & Ellis, 2018b). With all of this in mind, it is clear there is an urgent
need for change if we are going to address the social and ecological challenges we face in this country.
While at first climate change might seem like an environmental issue, there is no doubt that in Australia
— climate change is a cultural issue which requires a response which is appropriate to this perspective.
While tackling these issues from a cultural perspective may not feel like the most direct or efficient
approach given the amount of time required for cultural change to occur, there are practices that we as
individuals can do to decolonize our minds and our lives. In keeping with knowing how we got here, I
argue that decolonization begins with each individual learning about their own ancestry and cultural
identity in order to understand how they view the world. While the learning process of my own
ancestral journey from the various Celtic lands is still unfolding, my own journey started on the lands of
the Mandingalbay Yidinji People of Far North Queensland, in the rainforest and coastal areas outside of
Cairns. However, since moving to the urban jungle of Meanjin (Brisbane) in Southeast Queensland many
years ago, I have felt increasingly disconnected from the land. Further to that, I am also lacking a sense
of culture and belonging of which I can be proud of. I believe that my personal experience is not an
individual one, but one which is increasingly and collectively felt across Australia, where I have
witnessed a growing desire amongst people to rediscover a part of themselves, connect with nature, rewild, and heal country. This leads me to explore how we as non-indigenous people might begin to do
this as part of a more deliberate process.

4. Relating to Nature
The challenge of addressing these deeply complex issues, begins with asking how. How do we, as white
people living on stolen land, begin to reconnect with nature, re-wild ourselves, and heal country? The
way in which we, as a society (in Australia), have acted towards our natural environment is informed by
our philosophical, ideological, and cultural perspectives, which ultimately view nature as separate from
ourselves and as a resource to be extracted and used for our own benefit. These perspectives are
informed by our ethics and values that are taught through our education system, enacted through our
systems of governance, and underpinned by our economy. We interpret nature as something we can
visit, something we can contain or manage, be entertained by, fuelled by, and even feared (i.e.,
biophobia), but always as something outside of ourselves.
This perceived separateness from nature can be interpreted from many different perspectives, including
language — an intrinsic aspect of the expression of culture. “Few, if any, nonwestern languages have the
strong opposition between “nature” and “humans” that English has” (E.N. Anderson, 2013). Instead,
many of them are filled with rich words which describe our oneness with nature. One example is Kachou
Fuugetsu — a Japanese concept which refers to the way in which one discovers themselves while
experiencing nature, a very appropriate word for the purpose of this study. With much of the Indigenous
Celtic languages lost, it is hard to say whether there used to be words which better described our innate
oneness with what we now call ‘nature’. This journey is as much about an embodied remembrance as it
is a reconnection, which becomes even more challenging when we are living on a land very different
from the one our ancestors came from.
While some settler Australians might argue that they appreciate and respect these sacred landscapes,
ultimately, the “land means different things to Aboriginal and non-indigenous people” (Korff, 2016). Our
culture and identities are not entangled with these landscapes in the same way that Indigenous cultural
identities are. While non-Indigenous Australians have spent merely 233 years on this continent,
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Indigenous people have been nurturing physical, social, cultural, and spiritual connection with country
for over 60,000 years. Their story is in the land (Moreton-Robinson, 2020). This deep
interconnectedness with the land and the concept of locality is integral to Indigenous sense of
belonging. This is described by Kombumerri person and Professor of Aboriginal philosophy Mary
Graham, who explains that “in European culture, Descartes said “I think, therefore I am”. If there were
an Aboriginal equivalent, it would be: “I am located, therefore I am” “ (2019, p. 4). Graham further
describes the way in which the land becomes an integral part of their identity and character:
Identity and character come from the land itself, the shape and the form of it; whether it is
desert, rainforest, saltwater, freshwater, mountains, or plains, every part of the land has its
own character. So the character of the land is the basis of the character of the people, not
just in terms of our relationist ethos, but in the actual character of the people. (Graham,
2019, p. 4)
The Indigenous relationship with the land is about more than a sense of identity. It is also a system of
governance which enabled Aboriginal and Torres Strait Islander people to sustain a regenerative and
relational way of life on this continent for over 65,000 years. The First Nations system of governance is
guided by an earth-centred, ‘Relationalist ethos’ which is characterised by a law of obligation and ethics
of care for the natural world (Graham, 2019). This is otherwise described by Nyikina Warrwa (Indigenous
Australian) woman Dr Anne Poelina and her colleagues as ‘First Laws’ which are laws based on the laws
of the natural world and an understanding of the dependence of all life and existence on following these
natural First Laws (2020).
Now more than ever, we need to find new ways of relating to nature. As stated by Heather Alberro—an
expert in critical posthuman theory and radical environment movements, we must view humanity and
nature as one in order to fix the climate crises (2019). But how are we as white people to do that when
we are not connected to place? How do we get ‘located’? It is my hope that ancient Celtic culture may
offer white people living in Australia the tools and resources to reconnect with their culturally and
spiritually rich past, in order to better connect with themselves, and develop connection to their present
locations in authentic and meaningful ways.

5. Earth-centred Spirituality

Our Celtic ancestry is rich with earth-based spirituality which may be of value for deepening our
relationship with nature and each other. There is no doubt that our connection to and relationship with
nature has been informed our British colonial ancestry and the western civilisation model, which not
only views nature as separate from us, but as a resource to be extracted. Given our past behaviors, it
would be easy to assume that white people are devoid of any earth-centred spirituality, especially from
the perspective of First Nations people who have had to bear the brunt of our anthropocentric4 way of
living. As highlighted by Graham:
Old Aboriginal people have often stated that non-Aboriginal people in Australia “have no
Dreaming”, that is, they have no collective spiritual identity, and no true understanding of
having a correct or “proper” relationship with land, or Earth ethic. Many non-Aboriginal
Australians recognise this themselves and are working, planning and creating, quite often in
dialogue with Aboriginal people, to change this situation. (Graham, 2019, p. 6)
One of the ways in which I am going about this myself, is through ancestral remembering. Afterall, it is
inherent to all of humankind to care about the earth. While many of us have wandered far from our
roots, both physically and metaphorically, there is a rich history of nature-based culture to rediscover.
4

Human-centred

5
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Many of the white settlers living in Australia are descendants of Indigenous Celtic tribes which lived
across the lands now known as England, Scotland, Wales, and Ireland—although they had different
names for their territories during that time and spoke very different languages. Although, around the 4th
Century, these Celtic tribes experienced a significant loss of culture following the Christianization and
invasion of the Romans and the Anglo Saxons from Germany, I believe that there is still much to be
learned from our ancestors for remembering who we are and imagining our futures, particularly in
relation to our earth-based spirituality. This is reflected by Noel Preston— a Professor of ethics,
governance and law, who believes that “one’s spirituality helps shape answers to the questions which
are fundamental to our species” (2019, p. 36) — the same types of questions I have been asking myself
around who I am and who I want to be, and my role in both imagining and creating the type of world
that I want to live in.
Going beyond my own experiences, there are potential benefits of reconnecting with our earth-based
spirituality for all Australian society. In attempting to transform the monoculture of present with
pluriversal futures, perhaps there are opportunities for earth-centred spirituality to serve as tools for
cross-cultural exchange with Aboriginal people and their earth-centred ethics — a thought inspired by
Preston (2019) who considers eco-spirituality as a companion to earth-centred ethics — the cornerstone
of First Nations governance. One example of this is the way in which Indigenous people view country as
a living entity with a consciousness, and a will toward life, a concept which is not entirely dissimilar to
Celtic Animism — a form of Earth-based spirituality which worships nature and considers all natural
phenomena to be sentient and worthy of respect.
As previously stated, this is not a cue for venerating white ancestry, but an invitation to thoughtfully and
carefully connect with these lands in ways which do not attempt to appropriate Indigenous embodied
knowledges which we are not part of, but rather — in ways which are based on our own ancestral
knowledge. While we can learn from the inherent wisdom of Indigenous knowledge and perspectives, it
is important to ensure that we are not participating in acts which appropriate Indigenous culture for our
own benefit. Afterall, there is a troubling history of exploitation, misuse, and appropriation of First
Nations art, culture, heritage, and intellectual property within various contexts, which more recently
includes the non-Indigenous spiritualisation of Indigenous culture by the New Age healing and health
industry (Hurley, 2017).

6. Getting ‘Located’
One of the ways in which white Australians can begin to get ‘located’, is by decolonising our relationship
to time and place, and we need to do this in the places where we primarily live — cities. Despite the
impact that urbanization has had on our relationship to the natural world, over 80 per cent of
Australians live in urban areas (Dunn, 2021). While initially destructive, our cities are arguably a more
sustainable option that continual urban sprawl (Florida, 2012). Instead of everyone moving to the
country to live subsistence lifestyles, we need to find ways to make our cities more sustainable for both
human and non-human life, and to develop a deeper awareness and connection with the landscapes,
plants, and animals which already occupy these urban environments. This was a concept explored by
Claire Dunn (2021) in Rewilding the Urban Soul, which documents the authors search for wild in the city
of Melbourne, Australia. After living off-grid for a year as part of a wilderness and survival program
which she documented in her book My Year Without Matches, Dunn sought human connection and a
desire to enjoy the benefits of the city — comfort, convenience, community, and opportunity, without
losing her new sense of self and the connection she had formed with the natural world during her year
in the bush (Dunn, 2021). In this book, Dunn demonstrates ways that we can all learn how to rewild our

6
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souls and belong to our cities — many of which I believe are connected to reconceptualising our
relationship to time and place.

6.1. Time

We can contemplate our understanding of time by looking at seasonal calendars, both ancient and
current, which not only reflect the rhythms and cycles of life, but serve as a centrepoint for agriculture,
social organisation, rituals, and seasonal celebrations. As with many of the concepts discussed so far,
there are distinct differences between the perception of time between the British colonial lens, the
Indigenous lens, and I would also argue — the Celtic Lens. The British observe very standardised and
universal perceptions of seasons and a view of time which is linear and sequential, and while the
Gregorian Calendar is a solar based calendar, it is entirely abstracted from the less systematic
occurrences of natural phenomena (which as we know from climate change — are always shifting). The
Celtic calendar similarly observes four main seasons based on equally spaced dates including the longest
and shortest days (solstices), the dates of equal hours of day and night (equinoxes) and the midpoints
between them. However, unlike the British, the ancient Celtic cultures had a greater understanding of
the cyclic notions of time, observed by rituals and practices which celebrated the changing seasons
including—Yule, Imbolc, Ostara, Beltane, Litha, Lughnasadh, Mabon, and Samhain. Unfortunately, many
of these practices have been eroded overtime with other parts of Celtic culture, and today very few
people of Celtic descent living in Australia still recognise some of these seasonal festivals.
When the British colonised Australia they brought their systems of time with them, reversing the
calendar for the southern hemisphere, and demonstrating a complete lack of knowledge or
understanding of the climate and seasons of this land, yet alone the embodied knowledge and seasonal
calendars of First Nations peoples. One of the main factors which is recognised by First Nations peoples
and ignored by colonisers is that of Australia’s vast land mass. This can be recognised in the way in
which the western notion of ‘four seasons’ fails to adequately describe the significantly different
seasonal changes which occur across this vast continent. Conversely, the Indigenous seasonal calendars
— which each Indigenous nation develops for their own specific region, depicts anywhere from two-toeight different seasons which are unique to place. These seasons are not only based on cyclic changes in
weather, but also the patterns of animals and plants, and are connected to their cultural practices and
beliefs. The names for these seasons are also unique and reflect the nuanced natural occurrences of that
specific place and time. An example of this is the seasonal calendar produced by the Larrakia language
group from the Darwin region, which is divided into seven main seasons including Damibila (“the
Barramundi and Bushfruit Time”), Dinidjanggama (“the Heavy Dew Time”), and Mayilema (“the Magpie
Good Egg & Knock ‘em down Season”) (Gulumoerrgin (Larrakia) language group, 2021). From this
example and the many other Indigenous seasonal calendars, First Nations people demonstrate that
Country (or place) can be a calendar. This is expressed in this poem by Aboriginal author and member of
the Palyku people—Ambelin Kwaymullina (2020, pp. 12-13) who also highlights the contrasting
perspectives of time between First Nations and colonisers:
Linear time
is something that Settlers brought here
a version of time
that creates distance
[…]
In Indigenous systems

7
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time is not linear
It moves in cycles
It exists in space
in Country
The challenge for us all now is to develop a perspective of time which is reflective of the natural cycles
and seasons in the places in which we live. Doing so will enable us to develop contextually relevant
seasonal calendars for the purposes of deepening our awareness and knowledge of place and
developing new cultural practices which are derived out of connection with that place. This goes beyond
indigenising5 global celebrations such as Easter (originally the Eostre Spring Equinox celebration) for the
Australian context — which have already been distorted from commercialisation and Christianisation. It
requires the development of entirely new seasonal calendars which are born out of direct engagement
and observation of the locale. This is not a new idea. In her book Australian Druidry, Julie Brett (2017)
discusses the difficulties in following a nature-based tradition in an environment “very different from
the place the tradition was created”. As a way of addressing this, Brett (2017) outlines her own seasonal
calendar and the nature festivals and rituals she performs to connect to the sacred landscapes of
Australia. It is Brett’s advocacy for people to create their own spiritual connection and ceremonies in
response to their own unique location which has been most influential in the design of this study.

6.2. Place
As stated, the development of a seasonal calendar is heavily dependent on a deep understanding of a
place. The main issue with this approach, is that the western, colonial understanding of place is entirely
abstracted from nature, and based on divisions of land and systems of power and ownership of land, or
as in most cases the violent dispossession of land from Indigenous peoples. The concept of ownership of
land is vastly different from the Indigenous systems of stewardship or custodianship and the ethics of
care or First Laws as previously discussed.
The colonial notion of place is no more evident than in the map of Australia where the division of land
between 1788 to 1911 has consisted of ever-shifting political boundary lines. This is once again vastly
different from the indigenous map of Australia developed by the Australian Institute of Aboriginal and
Torres Strait Islander Studies (AIATSIS), which in addition to representing the hundreds of language or
nation groups across the Australian continent, also illustrates the important cultural Songlines which
serve as a form of connection across the continent and way of mapping Country. Unlike the Western
method of mapping, Songlines are not made up of straight linear lines, but instead—they trace
astronomy and geographical elements from ancient stories which are passed on through elders to future
generations (Glynn-McDonald, 2021).
Unsurprisingly, the biogeographic regionalization (i.e., bioregional map) of Australia, based on
ecosystem analysis more closely resembles the map of Indigenous Songlines than the more commonly
known political map which shows the state and national boundaries. The bioregional map, formally
known as the Interim Biogeographic Regionalisation for Australia (or IBRA) recognises 89 bioregions and
419 subregions and is updated periodically based on new data derived out of analysis of place
(Department of Agriculture Water and the Environment, 2021). I believe this map brings non-Indigenous
people closer towards developing seasonal calendars which are based upon a decolonial perspective of
place.

5

Refers to the act of making something belong to place or native to place.
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7. Locating Self through Ritual & Eco-spiritual Practice

Dismantling our decolonial understanding of pace and time in addition to drawing upon our Celtic
ancestry in the form of eco-spiritual practices and rituals, has the potential to deepen our understanding
of self in relation to the broader ecology of life. Rituals and eco-spiritual practices take many shapes and
forms and can be carried out as part of a solo endeavour or group activity and are typically reflective in
nature. One of the easiest examples of an eco-spiritual ritual for fostering reverence, reconnection, and
encounter is that of a ‘sit spot’ (or the preferably esoteric term ‘magic spot’) (Brindal, 2019). A ‘sit spot’,
as described by Emma Brindal (2019), founder of EarthWise Education, is a special place in nature where
one can sit and observe, and return to over time, and includes activities which can be conducted
through the practice of sitting alone for periods of time in nature — including mapping, recording bird
calls/learning bird language, journaling, or sketching plants. The sit spot practice was also a fundamental
practice explored by Clair Dunn in her book on Rewilding the Urban Soul.
Beyond providing greater awareness of and connection with nature, these types of rituals and ecospiritual practices enable us to find ourselves or ‘locate self’, and the means through which we might
begin to move from our existing individualistic, anthropocentric perspectives towards relational, ecocentric perspectives:
Spirituality refers to the human quest to live life with a meaning and purpose that is linked
to a sense of transcendence; that is, spirituality bespeaks a consciousness that we are part
of a reality beyond ourselves. (Preston, 2019, p. 36).
Preston’s perspective helps to understand the way in which eco-spiritual rituals or as he calls it
‘nurturing practices’ may enable us to develop a stronger ethic of care and responsibility for the natural
world as an extension of ourselves – explaining that these practices enable us to “pay attention to
where we are, to tend our garden and care for our neighbourhood” (Preston, 2014, pp. 52-54; 2019). I
believe this highlights the importance of these practices for bringing myself, and other people who can
relate to my experiences, closer towards finding the sense of identity, culture, and belonging which I
have been searching for. While these practices may offer significant benefits related to forming a
greater sense of self and personal wellness, there is undoubtedly potential for broader social and
cultural change when these experiences are shared or even collectively practiced. In similar ways that
the ancient seasonal calendars supported our Celtic ancestors to come together to celebrate the
seasons and the cycles of life and be reminded of the bigger picture, there are opportunities for newly
formed seasonal calendars to become the centrepoint for communal activities which bring us closer
together to co-create thriving, pluriversal, and Just futures for all.

8. Conclusion
This study provides a different view on decoloniality which argues in favour of learning from our
ancestral Celtic culture to foster regenerative, relational, pluriversal, and Just futures for human and
more-than human life. It argues that by exploring our own ancestries and shared histories we can come
to develop a deeper insight into how we have developed as an Australian society and the type of
worldviews which have contributed to the current social and ecological challenges that we face. Beyond
our troubling recent history, there are opportunities to draw inspiration from our ancient Celtic
ancestors who celebrated the seasons and worshipped the natural world, and for this knowledge to
foster cross-cultural connections and further the relationships we have as humankind.
By spending time with nature, whether that be through a ‘sit spot’ or any other eco-spiritual practice or
ritual, we can begin to develop our own seasonal calendars which reflect the places where we live and
create new cultural practices which are derived out of localised, cyclic, and decolonial perspectives of
9
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time and place. While the use of eco-spiritual practices and rituals are an opportunity to develop a
stronger sense of self and connection with others, it also provides an opportunity for personal
transcendence and a deeper awareness of our interconnectedness with the natural world and our
ethical responsibility to care for it as an extension of ourselves.
Although this paper has highlighted my own approach towards answering some of the deeper questions
around identity, culture, and belonging, I hope that it is also helpful for guiding some broader reflection
amongst settler Australians who are seeking similar insights. My greatest hope is that this paper
encourages people to find ways to connect to self and the world around them in ways which are
meaningful to them.
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